INTRODUCTION
In the Western mind personal identity has become increasingly complicated. Lately the threedimensional view, which maintains that a person can be wholly present at a given moment, has been replaced by a four-dimensional perception, which claims that 'persons are aggregates of momentary person-stages … including every person-stage between origin and end. ' 2 Gilles
Deleuze even suggests 'to stop thinking oneself as an "I" in order to live as a current, as a bundle of currents in relation to other currents inside and outside oneself.' 3 In reaction against the Cartesian 'I' of modernity, it would appear that in certain postmodern circles the self as such is in danger of dissolving. From the perspective of the Reformation personal identity is first and foremost defined by Christian identity. This, at least, is the basic proposal of this paper. It is argued that personal identity is fundamentally a forensic issue, which is dealt with in the doctrine of justification. As the articulus stantis et cadentis ecclesiae, justification is crucial for Christian identity. It should, however, not be reduced to the saving of souls, since it involves nothing less than a radically new creation.
WHO AM I?
In a comprehensive volume dealing with Identity and Anxiety, Rollo May 4 pays attention to the 'centrality of anxiety in our day' as reflected in literature, psychology, sociological studies, Africa. By and large the Afrikaners share the same history, the same culture, the same language (Afrikaans), and the same (reformed) religion. 20 As a result we also share the sin and shame associated with apartheid. This political system was invented to safeguard our identity and continued existence as a separate people. The failure of this experiment in social engineering, and the subsequent breakdown of apartheid, shattered our self-assurance and caused great uncertainty.
In post-apartheid South Africa the issue of identity is at present again furiously debated among the Afrikaners. Many fear that our existence as a people is in jeopardy. What has recently happened in our neighbouring state, Zimbabwe, is not conducive to a sense of security. 'Affirmative action' has caused many of our children to leave the country to eke out an existence elsewhere. Farmers are afraid they might lose their land. The predominance of English in public life and education is cause for concern for the future of our culture.
Given the history of apartheid some would argue that it is unwise and insensitive to emphasise our own identity and that we should rather cooperate to create a national identity encompassing all the peoples of our country. Adapt or die, is their advice. Others remain uncertain what this adaptation would involve. They are afraid this amounts to saving ourselves by committing suicide.
Since the demise of apartheid the focus has shifted from Christian identity to religious tolerance. Concurrently there is a strong tendency within our own ranks to consider our Reformed roots expendable in favour of a (misunderstood) form of ecumenicity. Also a number of theologians seemingly feel our reformed character is 'for sale'. Some have performed a remarkable feat by jumping from what they consider to be a sinking ship, straight onto the bandwagon.
The theological justification of apartheid contributed to a large extent to the lukewarm and even hostile attitude towards the reformed faith. Calvinism has become in many people's minds closely associated with self-righteousness and smugness. The Afrikaners were considered to be God's chosen people and therefore apartheid was of paramount importance. Such an ideology of election can only transpire when this doctrine is fundamentally misconstrued, and the unity of election and the justification of the wicked not clearly understood.
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I-DENTITY AND IDOLATRY Hans Mol 21 refers to the 'fragile frame of identity' and defines it as follows: 'Identity on the personal level is the stable niche that man occupies in a potentially chaotic environment which he is prepared vigorously to defend.' On the social level he describes it as a 'stable aggregate of basic and commonly held beliefs, patterns, and values (that) maintains itself over against the potential threat of its environment and its members.' The need for identity is related to Spinoza's conatus essendi 22 (the craving to be) and has been called 'the most powerful and the most pervasive among all species'
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. This urge is revealed in the intensity with which an animal will protect its territory, but also in the tenacity with which the Afrikaners clung to the policy of apartheid. This drive to be something or someone and to be recognised as such, involves a never-ending endeavour to justify our existence. Oswald Bayer correctly claims that 'humankind is in a battle of justifications' which involves a 'striving and struggling for mutual recognition'. 24 This fight for justification is manifested on the level of personal history, the histories of the many peoples that comprise world history, as well as the history of nature. The autonomous 'I' of liberalism, which fostered what Paul Vitz has described as a 'selfist psychology' and a 'cult of self-worship', 25 has also resulted in much loneliness, anxiety, self-loss and shame. After all, sinful self-love and equally sinful self-hate are two sides of the same coin.
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Both are symptoms of slavery to self. Personal identity is extremely precious and at the same time exceedingly precarious. The attempt to secure my I amness can be dangerous and idolatrous. In the development of the sense of self in the Western World, the cogito of Descartes, in which the self was placed at the very center of the universe, 27 played an important and influential role. 28 Although it was not Descartes' intention, his choice was basically atheistic in character. and institutionalised continuity, postmodernity has privatised fear. In reaction against Descartes the self as such is in danger of being destroyed. Postmodernity reminds one of the demon-possessed man from the region of the Gerasenes. To Jesus' question: 'What is your name?', he replied: 'My name is Legion … for we are many.' (Mk 5:9). According to Kenny 36 'the self is a mythical entity…It is a philosophical muddle to allow the space which differentiates "my self" from "myself" to generate the illusion of a mysterious entity distinct from … the human being.' In a never-ending process of self-constitution the human body is 'seen as the sole constant factor among the protean and fickle identities: the material, tangible substratum, container, carrier and executor of all past, present and future identities.' 37 Postmodernity's deconstruction has indeed been devastating, but one can hardly call it gracious. In this regard it differs fundamentally from the critical character of the Reformation.
ARTICULUS STANTIS ET CADENTIS ECCLESIAE
It comes as no surprise that the doctrine of justification plays such a pivotal part in the theology of the Reformation. It deals with God's judgment, his opinion, his estimation of us. It is the focal point of the Christian faith in which the sola Scriptura, sola gratia, sola fide, solo Christo, and soli Deo Gloria all merge. In each instance the sola has an extremely critical character. It proclaims the justification of the ungodly, which entails that the idolatrous self is shattered and simultaneously re-centred and saved extra nos in Christ. In God's devastating judgment we are 116 Its hermeneutical function is to safeguard the gospel from distortion. It has been called a 'metalinguistic stipulation' 47 or 'metatheological rule'. 48 Lindbeck 49 compares it to the grammatical rules of a language. One may know the grammar without being able to communicate properly in a particular language. On the other hand it is possible to be proficient in a language without knowing the grammatical rules. Although justification is predominantly associated with the time of the Reformation, Thomas Oden is convinced that there is a basic, classic consensus in this regard. 50 Clearly, not the letter of this article but the spirit is crucial. This, however, does not render hermeneutical rules and the criteriological function of this article of faith redundant for church and theology.
THE CRITICAL CHARACTER OF THE WORD
There is a close connection between the criteriological significance of this doctrine and the critical character of the Word. The dogma of justification deals with the judgment of God as proclaimed in his Word, on the entire creation. Hebrews 4:12f.: 'The word of God is living and active. Sharper than any double-edged sword, it penetrates even to dividing soul and spirit, joints and marrow; it judges (kritiko") the thoughts and attitudes of the heart. Nothing in all creation is hidden from God's sight. Everything is uncovered and laid bare before the eyes of him to whom we must give account.' Krinein, to judge (krisi" = judgment), means to separate. A judge distinguishes and separates between good and bad, right and wrong, guilt and innocence, life and death. The Word of God is kritiko" because it plunges this world into a permanent crisis. It judges and reveals 'the thoughts and attitudes of the heart.' Not for nothing the final book of the Bible is called Revelation.
The critical Word of God is not merely informative but performative and creative. 'It is living and active.' In Genesis 1 it separates the light from the menacing darkness, and the inhabitable land from the intimidating waters of the deep where the chaotic powers like Rahab (Is 51:9) and the Leviathan (Ps 74:13) lurk. It is the same Word that in the final judgment (Mt 25:32) 'will separate the people one from another as a shepherd separates the sheep from the goats'. This living, active, creative Word separates being from not being, life from death, the old man from the new, 'the present evil age' (Gal 1:3) from the world to come.
This has already occurred in the Cross of Christ in which God's judgment has been executed. Romans 4:25: 'He was delivered over to death for our sins and was raised to life for our justification.' In God's active, creative judgment, the forensic and ontological dimensions coincide. Word and sacrament proclaim 'the God who gives life to the dead and calls things that are not as though they were' (Rom 4:17). In The Babylonian Captivity of the Church, Luther declares: 'Baptism thus signifies two things -death and resurrection, that is, full and complete justification …This death and resurrection we call the new creation, regeneration, and spiritual birth. This should not be understood allegorically as the death of sin and the life of grace, as many understand it, but as actual death and resurrection.' That explains the "realism" displayed in Kohlbrugge's Easter sermons. 52 He proclaims that Jesus, who was made sin for us (2 Cor 5:21), took with him to the grave the old Adam with everything he was including his flesh, skin, bones, heart, head, mind, desires, works; in short: the 'whole disgusting carcass', and buried him for good. This old Adam never again rose from the grave. Having justified everything in heaven, on earth and under the earth, Jesus re-appeared from the grave with a new creation, a new man with skin, flesh, bones, heart, head, mind, feet and all his limbs. In the old Adam himself there is nothing that survives this devastating judgment. This tallies with Luther's view that justification is a matter of 'death and life'. 53 Diakrima (condemnation) denotes death; diakaiwma (justification) spells life (Rom 5:16). 54 In this destruction, sinful man is destroyed. This did not happen, as Barth put it, 'out of any desire for vengeance and retribution on the part of God, but because of the radical nature of divine love which could "satisfy" itself only in the outworking of its wrath against the man of sin, only by killing him, extinguishing him, removing him. Here is the place for the doubtful concept that in the passion of Jesus Christ, in the giving of His Son to death, God has done that which is "satisfactory" or sufficient in the victorious fighting of sin to make this victory radical and total.' 55 As judgment proclaimed on the old, the Word is at the same time a promise of the new. In the judgment of the old, the coming of the new is already announced. In this passing world the eschatological resurrection takes the form of the cross. All God's promises have been confirmed in the cross of Christ in whom God has graciously given us everything (Rom 8:31). As Paul puts it in 2 Corinthians 1:20: 'For no matter how many promises God has made, they are "Yes" in Christ.' Consequently, as far as human judgment is concerned, Paul could not care less. 1 Corinthians 4:3: 'I care very little if I am judged by you or by any human court.' That also applies to his own judgment as he continues: 'Indeed, I do not even judge myself. My conscience is clear, but that does not make me innocent. It is the Lord who judges me.' 56 Therefore we should refrain from judging in advance but should rather 'wait till the Lord comes. He will bring to light what is hidden in darkness and will expose the motives of men's hearts' (1 Cor 4:3-5).
THE CRUCIFORMITY OF FAITH
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The unity of knowing God and knowing ourselves is reflected in Luther' s view concerning deum justificare 58 in which the human subject concedes to God's judgment. Consequently there obtains conformity between God's judging Word and man's faith. 'Similis forma in verbo et in credente', 59 as Luther pronounces in his commentary on Romans 3:4: '… Let God be true and every
